In order to challenge and decenter monolithic narratives about Christian-inspired homophobia in Africa, this article draws attention to Christian counter-mobilizations that seek to affirm the human rights of lesbian, gay, bisexual and transgender (LGBT) people in Africa. It focuses on the work of an African American organization, The Fellowship of Affirming Ministries (TFAM), to build a pan-African
Introduction
In recent years many countries on the African continent have witnessed heated public debates and controversies about issues of homosexuality and LGBT (lesbian, gay, bisexual and transgender) human rights. A growing body of scholarly literature demonstrates how this politicization of, and mobilization against homosexuality and LGBT rights is actively fueled by Christian actors and beliefs. 2 The campaigns in support of the Anti-Homosexuality Bill in Uganda and the Same-Sex Marriage (Prohibition) Bill in Nigeria are well-known examples of this dynamic, and they exemplify a much broader trend on the continent. 3 As Ezra Chitando and I have argued,
From all parts of Africa where Christianity is popular, examples can be given of prominent pastors and church leaders warning against 'the dangers of homosexuality', opposing gay and lesbian human rights advocates and calling for tough measures from their governments to ensure that homosexuality is and remains a criminal offence and will not become accepted in their countries. Also, in different parts of the continent we have seen political leaders and statesmen using strongly Bible-based rhetoric and
Christian-inspired imaginary to depict homosexuality and 'gay rights' as a moral threat to their nations. 4 The religiously inspired anti-homosexual rhetoric used by African church leaders and politicians, and dominating much of the public sphere, has given rise to rather monolithic narratives about 'African homophobia' and 'homophobic Africa', which are problematic for various reasons. 5 One effect of such generalizing narratives is that they mask some positive developments in various countries, such as the increasing levels of organization of LGBT activists, a growing visibility of LGBT communities, and steps towards a greater public and legal recognition of the human rights of sexual minorities. As Marc Epprecht argues, there are considerable 'grounds for optimism in the struggle for sexual rights and justice' in contemporary Africa. 6 Specifically in relation to Christianity, the dominant narrative of a
Christian inspired homophobia in Africa renders invisible the small but growing number of pastors, church leaders and theologians supporting LGBT human rights, the faith-based initiatives to address and overcome homophobia in church and society, and the emergence of
LGBT-affirming Christian movements and communities in a number of countries. 7 Without denying that Christianity is a major cultural, social and political force driving mobilizations against homosexuality and LGBT rights in Africa, the present article seeks to nuance this picture by drawing attention to a case of emerging Christian counter-mobilizations. Tolton, who is TFAM's director of Global Ministries. While in Nairobi, I had a chance to meet and interview Tolton. This interview forms part of the material on which this article is based, complemented by other, mostly online sources from or about TFAM. In addition, the final section of the article focuses on the above-mentioned Nairobi church, on the basis of my fieldwork in this congregation. Affirming Church in Nairobi, Kenya -with whom I have prayed and worshipped, sang and danced, laughed and cried, shared food and hang out, as they accepted me -a mzungu -in their midst and made me feel more than welcome.
Exporting the Culture Wars: US Conservatives and Homophobia in Africa
The recent politicization of homosexuality and the mobilization against LGBT rights in a range of African countries is a complex dynamic, driven by a range of cultural, economic, social and political factors. One major explanation for the 'waves of homophobia' in Africa, sympathize with this concern, and in some previous publications I have analyzed the local motivations and interests underlying mobilizations against homosexuality in particular countries, while at the same time acknowledging how these are embedded in wider transnational networks. 17 In the present article I do not seek to engage in this debate as such.
Instead I aim to complement the account that is concerned with the export of American culture wars, by drawing attention to how a US progressive Christian movement has adopted the very language of culture wars and seeks to counterbalance the attempts of their conservative counterparts to define the nature and future of Christianity in Africa.
Counterbalancing the Culture Wars: Progressive African-Americans
As Didi Herman has argued in her study of faith-based anti-gay politics in the United States, the Christian Right that is at the forefront of the national (and increasingly international) antigay agenda is, racially speaking, very much a white movement. 18 This is not to deny that there are also non-white conservative Christians in the US who hold negative views towards homosexuality and LGBT rights, however they are not as prominent. Against this background, the recent involvement of a progressive Christian African American organization, The
Fellowship of Affirming Ministries (TFAM), in a pro-LGBT rights campaign in Africa, becomes particularly significant.
TFAM presents itself on its website as 'a multi-denominational group of primarily
African American Christian leaders and laity', and its mission is 'to support religious leaders and laity in moving toward a theology of radical inclusivity which, by its very nature, requires an equally radical social ministry reaching to the furthest margins of society to serve all in need without prejudice or discrimination.' God to free African Americans from the 'punitive theology' dominating the black church.
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Where the primary focus of Flunder's and TFAM's activities is on the African
American community in the US, the scope has gradually widened to include Africa. This was motivated initially by the HIV epidemic, which in the 1990s reached devastating proportions in many African countries. However, according to Tolton, this Africa ministry expanded to include and address LGBT issues in 2009, when the anti-homosexuality bill was first tabled in the Ugandan parliament:
It was during the crisis in Uganda in 2009 that the Lord spoke to her [Flunder] about the need for African Americans to be a part of that response, because Americans were implicated by the Ugandan bill because it was American money that supported the bill, and it was Americans who actually helped to design it. 25 In response to and provides theological training. This is considered key to the 'on the grounds grassroots movement building' that TFG claims to be typical of its approach. the Anti-Homosexuality Bill was the great experiment of creating a law that was driven by essentially a Levitical code to see if that law could actually become enshrined as the political or social law of the day in that country. And if they were successful there, they wanted to try to replicate that model throughout Africa, around the world. 33 According to Tolton, American evangelicals have set their mind on Uganda, to begin with, because of the 'apocalyptic notions' of the land as the biblical Garden of Eden, the source of the Nile River, and the cradle of humankind. 34 Uganda, in this religious geography, is a highly symbolic place and as such becomes the crucial entry point for the African continent as a whole. Furthermore, Tolton argued, US evangelicals have set their mind on Africa more generally because this is one of the continents believed to be decisive to the future of We're very interested in a 'discipleship' strain of Christianity, the inclusive message of the Christ, really becoming the dominant strain of Christianity. Because whatever strain of Christianity Africa embraces over the next 50 to 100 years will be what
Christendom is known as in the world, because this is the place where it will be defined. 39 The progressive and inclusive form of Christianity that TFAM seeks to promote is not only concerned with issues of sexual and gender diversity but has a broader socio-political agenda that addresses Africa's economic, social, and health concerns. The organization claims to adopt an 'inter-sectional perspective of structural social change' that 'pro-actively connects the LGBTI experience in Africa with the totality of the human experience in Africa'.
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Elaborating on this approach, Tolton explained the link he perceives between American evangelical's opposition of homosexuality and campaign against LGBT rights, and their support of neoliberal socio-economic policies. Pointing out that capitalism -'particularly the type of capitalism that America has experienced' -is inherently connected to patriarchy, homophobia and racism, he argued that both African Americans in the US, and LGBT people in Africa, are the victims of the social, economic and political agenda driven by American evangelicals of European descent. 41 This realization of having 'a common oppressor', he further contended, should motivate African Americans in general, and LGBT Americans of color in particular, to support and engage in the work TFAM is doing.
Echoing the queer of color materialist critique that the white LGBT community in the US tends to uncritically accept, and in fact benefits from, the current economic system, and that the successful campaign for equal marriage rights was largely about securing the economic privilege of white gay men, Tolton outlined the need for 'queer people of African descent' in the US to spearhead a global movement with a much broader agenda than promoting equal marriage: 'It has to be [about realizing] a fundamental structural change in how humanity understands itself (…) and ultimately undoing an unjust capitalist system that is deeply connected to, married to patriarchy'. 42 The ideas presented by Tolton and reflected in the work of TFAM is in line with the emerging discourse of African queer politics. For example, the African LGBTI Manifesto explicitly calls for an 'African revolution' liberating the continent and its people from centuries of political and economic oppression, and underlines the need for justice and self-determination 'at all levels of our sexual, social, political and economic lives'. 43 Along the same lines, Sokari Ekine and Hakima Abbas define the African queer political agenda as opposed to 'oppressive hetero-patriarchal-capitalist frameworks', thus underlining the interconnections between capitalism, patriarchy and heteronormativity. 44 Observing that generally speaking 'there is not a tremendous African-American presence in Africa' 45 , Tolton believes that the current moment of social and political homophobia in Africa inspired by American evangelicals, provides African Americans with an opportunity to reconcile and become engaged with the continent and people of Africa. He uses the word 'reconciliation' in the sense of 'healing' because in his understanding, the experience and legacy of slavery has deeply traumatized, not only the people from African descent in the Americas but also the people who were 'left behind' on the continent and their descendants. Slavery, colonialism and current socio-economic and political policies, Tolton argued, have deliberately sought, and seek up to date, to divide the people of Africa and the diaspora, out of the idea that as long as you 'keep the people apart, keep them wounded, you will always be able to exploit them because they'll never know their full power until they're reconciled.' 46 A reconciliation of African Americans with the African people could be empowering for both, according to Tolton, and would pose a serious threat to the current economic system that only serves the interests of the elites both in the US and in Africa.
Where 'dominionist Christianity' has come to defend this system, TFAM seeks to engender 'a grassroots movement with a progressive faith frame' 47 that will bring about 'a radically inclusive revival to usher in a new era of social justice'. We can explain the Levitical Code, and Romans, and Sodom and Gomorrah, but we also have an experience that we literally cannot explain, and that is our interaction with the Holy Ghost. And that's the piece that I think distinguishes us and really pushes over the edge, because when other folks come to worship with us, they feel something incredibly familiar, and that they can't deny the presence of God.
Tolton alludes here to the embodied-spiritual way of experiencing faith, engaging the Bible and mediating its meaning that is typical of black Pentecostal worship as well as of popular African Christianity. This form of religiosity comes with a 'spirit of discernment' through which the believer can sense and validate religious authenticity and authority, in a way that surpasses the more rational question of religious orthodoxy. Thus, Tolton narrated his experiences in Africa, with clergy and other Christians being confused by a black pastor, whom they intuitively recognize as 'a man of God' and in whom they 'feel the Spirit of God', preaching them a message of radical inclusion that is at tension with what they, hitherto, had held as biblical truth. Yet according to Tolton, after their initial confusion people were more likely to accept his message while they would have remained emotionally and spiritually unaffected by the 'secular gospel' of human rights. He explained further that in the same way,
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LGBT Christians struggling to reconcile their sexuality and spirituality can easily recognize and identify with him, an openly gay black pastor, through 'this Pentecostal thing that just connects with people at a very embodied level'.
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"Rewriting the Book of Acts": An LGBT Affirming Church in Kenya
The earlier mentioned Cosmopolitan Affirming Church (CAC) in Nairobi, the capital city of Kenya, is a crucial part of TFG's strategy of providing pastoral care for LGBT communities
and pioneering an open and affirming church movement in hostile climates in Africa.
Obviously the beginnings of such a movement are still small: Sunday services at CAC, at the time of my fieldwork, were attended by up to fifty people, mostly in their twenties and early thirties. A significant part of them were not Kenyan but belonged to the group of Ugandan
LGBT refugees who have settled in Nairobi, where they struggle to make ends meet. It is beyond the scope of this article to provide a detailed ethnographic account of the church.
Instead, I will focus on a particular theological narrative that I found in CAC and that reveals the ambition of the church and the nascent movement it is part of.
During my fieldwork I came across a very interesting discourse on the theological importance of the work CAC is doing and the contribution it is making to the wider LGBT struggle and queer political project in Kenya. This is the discourse of 'rewriting the book of and what they were going to be, and they're literally writing acts with their lives.
With every step they take, they are writing the Book of Acts again. 51 The suggestion that CAC members are 'literally' rewriting the Book of Acts with their communal lives is deeply significant. The parallel suggests that like the early Christian church two thousand years ago, CAC is currently 'figuring out' its identity and mission which will be decisive for nothing less than the nature and future of Christianity -in Kenya and possibly even more widely. One might react by saying that this comparison with the early church -led by legendary figures such as the apostle Paul -is a bit too pretentious for a few dozen people worshipping in an office space on Sunday afternoons. Yet the comparison should be interpreted with the above discussed vision of TFG in mind, in which CAC is one crucial initiative in a broader project, still in its early stage, which is believed to give rise to a new, progressive Christian movement in Africa that will reshape the face of Christianity on the continent. In the same way as the early church, according to the Book of Acts, was inspired by the Holy Spirit and was part of God's plan with the world, so CAC is believed to be at the forefront of a Holy Spirit driven movement, crucial to realizing God's mission in Kenya, Africa and indeed the world.
Tolton's notion of rewriting the Book of Acts had been picked up on by the congregation -several church members alluded to it in conversations I had. One of the CAC leaders elaborated on the theme in a sermon, delivered a number of weeks after Tolton had introduced it. He gave the notion an explicit political edge, calling the congregation to come in action and become a movement for change:
It is time as a church to rewrite the Book of Acts. It is time for us to change the constitution of Kenya as a church. It is time for us to fight all this discrimination, all this branding of names. We know our brand. It is time to stand and tell people: this is what we want, this is what we believe in -we believe in inclusion, we believe in liberation, we believe in freedom, justice and equality. That is what we believe in. It is time to be counted, it is time to be in the process. We need leaders who will stand and say, this is what we want. (…) It is you, you, you, all of us, myself included, who need to be in this process. 52 The parallel drawn in the first two lines between rewriting the Book of Acts and changing the Kenyan Constitution is rather telling, the suggestion being that Acts is being rewritten through working for constitutional change in order to achieve inclusion, liberation, freedom, justice and equality for all Kenyans. It illustrates how the notion of 'rewriting the Book of Acts' refers to a religious as much as a socio-political project -in fact, it is a politicaltheological metaphor capturing the significance of the movement for change CAC is involved in.
This project of change was framed, in the same sermon, in an eschatological way. The
Scripture readings being taken from the Book of Isaiah (chapter 65 verse 17) 53 and the Book of Revelation (chapter 21 verse 1-2) 54 , which both center around the vision of 'a new heaven and a new world' that are symbolized by 'the new Jerusalem', the preacher equated this eschatological vision to the queer struggle in Kenya:
We are in the new Jerusalem. The new Jerusalem which signifies equality, the new Jerusalem which signifies inclusion, the new Jerusalem where there is space and joy.
In our country today we are facing oppression as the LGBTI community, we are being branded names, people don't want to see us, our family members don't want to be associated with us because they think we are outcasts. But God is telling you today that in the new Jerusalem, amen, there is equality, in the new Jerusalem there is inclusion, in the new Jerusalem there is restoration, in the new Jerusalem there is hope.
God is good all the time. We are marching to the new Jerusalem. We are heading to the new Zion, the beautiful city of God. We are heading to the new Jerusalem. Come and march. Come and let us journey together, let us walk together because we are in the new heaven and the new earth. God is good all the time.
The new Jerusalem in biblical language is a city of salvation and redemption, the image of God's new creation. In this sermon, it is equated to a place of sexual equality and inclusion, a place where queer people are no longer stigmatized and oppressed but experience joy and fullness of life.
Interesting is the apparent paradox between 'we are in the new Jerusalem' and 'we are marching to the new Jerusalem'. This echoes a tradition within Christian theology emphasizing that salvation (in the broad sense of the word, also referred to in biblical not yet come in all its fullness'. 56 In liberation, queer and other political theologies, this dual sense leads to a stress 'on a God acting in history', and involves a notion of prophecy as being about 'discerning God's activity in the world now, the meaning of that activity for the community of faith, and the appropriate response'. 57 The above noted apparent paradox, then, in the sermon becomes a productive tension: one the one hand an emphasis on God, who is 'creating [the new earth] in this world today', and on the other hand an emphasis that 'God is counting on you today', culminating in a call upon the congregation to become part of God's movement for change. As the same preacher preached at another Sunday:
God is counting on you today, God is calling you today: "Come my son, come my daughter, I want you to stand, I want you to seek after me, and I will show you the way." I want you as an LGBT person to be the prophet of this community. I want you to stand and fight against all this hatred labeled against our community. I want you to stand and speak against all this evil happening in our society, corruption, tribalism, nepotism, all this happening in our society. God is counting on you. God is believing that you are able, he has empowered you, he has given you this vision, he has commissioned you today to go and stand and seek after him. Amen? Amen! God is Further elaborating on his political sermons, the preacher in an interview explained to me that he considered it part of CAC's mission to address these kinds of issues. In his observation, the church is supposed to be an 'authority of morality' in society, but in Kenya and other African countries the established churches are misusing this position to discriminate certain groups of people, and they also tend to maintain the tribalism affecting Kenya leading, for example, to the 2007-8 post-election violence. Hence he concluded:
That's why I feel that as CAC, we should also be at the forefront to speak against all these vices that are happening not only in our political systems, but in our institutions and all aspects that concerns humanity. 60 Adding to this was his sense that because CAC is a young congregation with members having the potential to become future leaders in the country, 'we should mentor them to be leaders who have the interest of the people at their hearts'.
CAC members, through becoming 'agents of change' and taking up their role in the movement for equality, justice and freedom in Kenya, become co-workers with God in realizing the eschatological vision. It is believed that through their actions in this process, they are rewriting the Book of Acts:
The Book of Acts will always be written by the radical people, by the people who are ready for change, by the people who have a vision, amen, the people who really have the purpose, the people who are driven by a strong will, who are really self-motivated and are ready to take the challenge, amen. Oh my God. The new earth and the new Jerusalem is not for the cowards. 61 Elaborating on the latter, the preacher went on to argue that members of the congregation might feel weak because of all the pressure they face in society, but that with God's help they will be able to achieve:
As an LGBT member you are in a very hostile environment, and there is oppression, discrimination left, right and center. (…) But God is telling you today: You will withstand that pressure. And that's why I think you are in Kenya, in this country, because God knew that you will withstand the pressure, because God knew that you will overcome the storm, because God knew that he is developing you for a greater task, God knows that he's preparing you for a greater future.
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Clearly this exhortation sought to affirm and empower members spiritually, making them believe that they can become agents of change because God is on their side.
LGBT people of faith are presented as being at the vanguard of a movement of socio-political change in Kenya; they are targeted to become 'agents of change' by emphasizing that God is counting on them since political and religious leaders in the country have failed.
Conclusion
In and the awareness that Africa, in the words of Achille Mbembe, 'is gradually perceived as the place where our planetary future is at stake-or is being played out'. 64 It is tempting to ask whether the LGBT-affirming progressive pan-African Christian movement that TFAM seeks to engender will be successful in (re)shaping the future of Africa and African Christianity. Obviously, this movement is still at an embryonic stage and its human and financial resources might proof far too limited to win the culture wars. However, the nascent movement does present the potential to challenge and decenter monolithic narratives about Christian-inspired, and American evangelical sponsored homophobia in Africa. The recent controversies in African societies, and in African Christian circles, about homosexuality and LGBT human rights reveal deep-rooted conflicting understandings of personhood, human dignity, and sexuality. Initiatives such as TFAM and CAC counterbalance hegemonic discourses and narratives, and they remind us that there are, indeed, multiple modernities and multiple Christianities in contemporary Africa that in complex ways are linked to trans-Atlantic dynamics.
One possible way for this nascent pan-African LGBT-affirming Christian movement to grow and expand its impact and reach is by promoting the underlying progressive theological project. In African theology to date there has been little engagement with issues of homosexuality and LGBT human rights, although a few theologians, in particular African women/feminist theologians, have recently begun to address these issues in progressive ways building on traditions of liberation theology and its commitment to social justice. 65 In African
American theology, there is a longer engagement with, and a more substantial body of literature on these issues. 66 Historically 
